On the morning of Friday 17 July 929 the abbot of Bobbio and four monks dressed in liturgical vestments descended into the crypt of their abbatial church. The group approached the sarcophagus (which they had opened the night before with trepidation) containing the body of their saint and patron, Columbanus. They prostrated themselves on the ground in prayer and implored the saint to allow them to remove his body from its resting place. Then, they reverentially lifted the body of the saint and placed it in a pine chest, securing it with iron bars. As the small group left the crypt and ascended the steps into the church they were greeted by a throng of people holding candles, lamps, and incense burners. The packed church resounded in song as they carried the saint towards a throne set before the altar of St Peter, where the congregation, moved to tears, cried out:
'"Saint Columbanus, come to our aid! We are your people and we ask you to beseech the Lord, lest we perish!"' The abbot naturally appealed to his friend the king for justice, but Hugh was powerless to intervene, or at least chose not to do so directly. Having been elected to the kingship by the Italian nobles, Hugh was realistic about the limitations of his royal title. He told Gerlan bluntly that he did not have the power to reclaim the stolen lands due to fear of losing the kingship. The nobles, he told the abbot, had made a habit of rebelling against him. 5 Only two years previously, in 927, Hugh had managed to prevent a potential rebellion when two royal judges in Pavia had attempted to stage a coup to assassinate volume, was a strategy used by monastic communities to engage and attract the support of the lay community. Although the use of relics to resolve conflicts was a longestablished practice, it became more common from the Carolingian period onwards. With the fragmentation in royal authority and the change towards more regional and autonomous forms of lordship during the tenth century, new measures were adopted by ecclesiastical institutions that resulted in the procession of relics to places or boundaries that were contested, and to relics being used at peace assemblies. 10 Aptly referred to as 'une stratégie de la tension' by Dominique Barthélemy, 11 this practice was, nevertheless, only one tool in a monastic arsenal that included ritual cursing, humiliation of relics, and excommunication. Edina Bozóky has referred to the use of relics at assemblies and in processions as constituting 'alternative demonstrations of power', as relics came to appropriate two important roles of sovereign power: the upholding of peace and the assurance of justice.
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When Abbot Gerlan asked the king to intervene when Bobbio's lands were appropriated by his nobles, Hugh told him that he did not have the power to do so for fear of losing the Hugh's advice to the abbot to take the saint's relics to Pavia signalled to the monastic community that they could no longer depend on royal patronage and protection in safeguarding their patrimony. New and more forceful measures had to be adopted by the Theodelassius had been summoned to a synod at Pavia where he produced a letter from the current Pope, John X. When this proved to be a forgery, John X had warned the abbot to correct his behaviour or appear in Rome to be disciplined. 45 The audacity of Theodelassius shows the lengths to which Bobbio was prepared to go to justify its autonomy from the diocescan bishop and protect its patrimony. This reached its climax in 929 and the author's account of the procession of Columbanus's relics to Pavia and the resolution of the conflict at the royal court there is a fascinating account of the role of ritual and the importance of legal documentation in the often complex discourses between monastic and secular power. It shows a new more public strategy adopted by the community that complements Gerd Althoff's belief that 'medieval public communication The importance of ritual is evident from the outset of the procession from Bobbio. The abbot appointed two presbyters who, for as long as the relics were being carried, were to ring two hand-bells, while the secondary relics, the cup of Columbanus and the leather satchel he used for his Bible, were to be carried in front of the casket with crosses, candles, and incense burners. 47 Later in the eleventh century the monks of Conques in the Rouergue (modern day Aveyron) employed a similar practice when setting out with the gold reliquary of St Foy to reclaim a property that had been usurped. The author notes that it was a:
deeply rooted practice and firmly established custom that, if land given to Sainte Foy is unjustly appropriated by a usurper for any reason, the reliquary of the holy virgin is carried out to that land as a witness in regaining the right to her property. The monks announce that there will be a solemn procession of clergy and laity, who move forward with great formality carrying candles and lamps. A processional cross goes in front of the holy relics, embellished all around with enamels and gold and studded with a variety of gems flashing like stars. The novices serve by carrying a gospel book, holy water, clashing cymbals, and even trumpets made of ivory that were donated by noble pilgrims to adorn the monastery.
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The presence of the local people both at Conques and at Bobbio is notable as it became customary to assemble the people in the main church when a community made a liturgical clamor, a ritual of tribulation to God, often made when monastic property was 50 Here, under a large tree, the monks carved a cross in the bark to mark where the relics had been set down.
The abbot instructed that similar signs be carved into trees at each place the procession Covering over twenty kilometres a day, the procession reached the outskirts of Pavia in three days. There they received a message from the king telling them not to bring the body to the palace as he felt unworthy to receive it, but to place it in the church of SanMichele which at the time had the status of the royal chapel. 52 It was where Hugh and some of his predecessors had been crowned and was the most important church in the city. 53 Hugh, as became obvious when he later visited the relics secretly at night, appears to have distanced himself, at least initially, from the enterprise he had initiated. The author notes that when the procession passed through the gate of St John that so many people had come to see the relics that the streets were not capable of containing them.
They climbed on top of walls and on rooftops to try to get a glimpse of the holy body.
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This adventus and the subsequent lying in state of Columbanus was accompanied by a series of miracles over the course of the following days leading up to the assembly of nobles. Lothar, the son of Hugh and his second wife, Alda, was healed of fever after he had slept by the relics and had drunk from the cup of Columbanus. 55 In gratitude, the queen came to the church with a gift of a cloth for the saint while she assured the monks she would intercede on their behalf with the king and his nobles. The king came that night to pray secretly before the saint, although he would later return with some of his magnates to speak with the monks and to present another gift to the saint. 56 Miracles were accompanied by the ringing of all the church bells in the city. In a further miracle Columbanus, a misogynist in life, struck dead a woman who had bitten off a piece of the chest containing his relics. The news of the woman's death was supposedly especially terrifying to other women who were afraid to approach the relics. The monks were adept at publicizing these miracles, but they also sought more pragmatic means to regain their property. Perhaps growing tired of Hugh's inability to resolve the conflict, Abbot Gerlan sent two senior members of the community to Archbishop Lambert of Milan (the man who had invited Hugh to take up the kingship in 926) to petition his help in reclaiming the res sancti Columbani from the magnates. The archbishop advised the monks that they should take the relics to the contested areas and assured them that he would give them as much as he could to restore the monastery to its former status.
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The nobles then gathered in Pavia for the assembly (colloquium) in the royal hall where the king ordered the cup of Columbanus to be brought. He and some of the other magnates drank from it, but Bishop Guido and his brother Raginerius refused. Tosi has seen this as a kind of trial by ordeal in which the basic juridical elements of the ordeal are present: the recourse through a ritualized act to divine judgement in order to ascertain guilt or innocence. 59 However, despite the fact that the ordeal was closely tied to royal power by Carolingian kings, 60 we should be hesitant in describing this ritual as an ordeal in the strict sense given that Guido and his brother's guilt was not in question. Rather, the drinking ritual may have been an astute way for the king to publicly shame the brothers while more publicly aligning himself with the saint's cause. The strategy worked as that night, the brothers fled the city, Raginerius even falling from his horse-the 58 MSC 21, pp. 1007-08. 59 These punishment miracles, while vindicating the authenticity and power of the relics, persuaded the nobles to return the stolen property. This led to a remarkable ritual in which those magnates came to the church of San-Michele where, in front of the body, they placed their staffs in the satchel of the saint and swore to return the lands they had taken from the saint. 64 This symbolic act was followed by the reading out of the papal privileges granted to the community on the orders of the king. 65 It becomes apparent from this chapter that the work was largely directed against the local diocesan, although which one is disputed. But there is another possible intended recipient of the invective, and it seems to make more sense if it is read as having contemporary significance at the time of writing. Dating the work is not helped by the manuscript tradition, since the oldest extant manuscript dates to the eleventh century, and information from internal and historical evidence suggests that it was written during the tenth century. 69 Although the author of the Miracula is anonymous, and provides only scant autobiographical information, the indications are that he had lived at the monastery for some time, had probably been educated there, and thus was almost certainly a monk of the monastery, most likely writing from the scriptorium of Bobbio. The author narrates how he and others had seen the master carpenters at work on the pine chest that would transport the body of Columbanus to Pavia, but without knowing the reason for their labour. 70 The account of the translation was not written immediately following the events of 929, since the author tells us in the preface that he is devoting himself to writing about the saint's miracles some time after the events from the time of King Hugh, claiming that it had been necessary to delay somewhat on the topic. He assures the reader of the work's veracity 69 The earliest known copy of the MSC is held at the Biblioteca Nazionale di Torino, MS F.IV.12 ff. Bobbio produced at least one manuscript commissioned by the abbot-bishop. 84 It is possible that one of the objections of Bobbio was to his removal of property from the scriptorium or library, and perhaps even scribes and illuminators, for the aggrandisement of San-Marziano. 85 It is just as likely that Giseprand used his abbacy at Bobbio to transfer some of its patrimony to his new establishment. At San-Marziano, Giseprand also ensured that he held certain rights of access. The Chapter could go to the church there on the important celebrations of Palm Sunday, Easter Monday and rogation days when the canons would occupy the stalls of the monks and the provost would sing Mass. The abbot and monks were told that they must receive the canons honourably. Needless to say it was not long before that the monks of the Abbey of San-Marziano rebelled against these obligations, beginning a long-running dispute. 86 The invective in the Miracula seems to respond directly to fears of a similar intrusion at Bobbio: 'We will not let you enter the monastery without having been invited there by the father of the monastery or by the congregation of monks'. 87 The Miracula sancti Columbani is one of few sources that we have for Giseprand's activities at Bobbio. A later document of Otto III from 998 seems to claim that Giseprand had taken the title illegitimately (sumpto sibi nomine abbatis) although since it was not an Ottonian monarch that was responsible for his commendation we should not read too permanently, rather than using them only for the lifetime of his abbacy. 91 The monastic journey intended to assert the rights of the monastic community of Bobbio over these lands.
Since the invective is almost certainly directed at the bishop-abbot Giseprand, and was written after the time of Hugh (and probably Lothar), the Miracula must have been written at a date between 950 and 963/7. The official charters of the abbey from Giseprand's abbacy may have reflected the bishop-abbot's deeds; with the Miracula, the monastic community seems to have written its own account of the situation contemporaneously. Thus its creation must be seen as a subversive activity by a monastic community rebelling against the incursions made by the bishop-abbot, via one of its most powerful weapons: their scriptorium. It is telling that that scriptorium had sufficient autonomy to be able to produce and reproduce such a text, with its almost seditious content considering Giseprand's role. For Bougard, chapter 23 should be read as a speech, similar to a querimonia, read in front of a tribunal at some point during the 950s. 92 One might wonder if it was intended specifically for a royal courtly audiencenot only exposing the bishop for his transgressions publicly, just as had happened to Guido and Raginerius in 929, but reminding the new king that, whatever his level of power, he had a duty to enforce the privileges that were due to the monastery. The act of committing to parchment this type of 'memory' in the form of hagiographic material, which would be repeatedly used in liturgy such as the translation celebration, ensured not 91 He did this by issuing chartulae libellariae for the lands that he granted. Since benefices were not stipulated in any written document, the holders of 'bookland' were able to claim right of possession: see Nobili, 'Vassalli su terra monastica', p. 306. 92 Bougard, 'La relique au procès', p. 42.
only a public audience but also the creation of a lasting monastic historiography, which could be called upon again and again. 93 Registering the 'abuse' in such a form appears to have been an effective tactic, and the monks continued to fight for the community's patrimony beyond this period, later with the help of Gerbert of Aurillac and with some level of success: Giseprand's abbacy was annulled by Otto II in 973, to be confirmed by the diploma of Otto III twenty-five years later. 94 The objection of the monastic community to Giseprand's abbacy was not an objection to the commendatory system, or royal appointments in general -the monastery had received many principals in this way, and Gerlan is a good example of one whom Bobbio's tradition remembers kindly. against Guido. What is striking is that the threat that both men posed to the monastery was on a territorial and juridical plain -it was a question of rights over land and control.
There is no suggestion of violenceor of forcible usurpations in the Miracula; rather, everything is played out in a pseudo-legal sphere, in which benefices, privileges and written records took central stage, and where manoeuvres were made within accepted boundaries. Problems arose precisely because in tenth-century Northern Italy this was a sphere that was uncertain and constantly evolving.
Bobbio was situated geographically on the boundaries of the sees of Tortona and Piacenza and, despite the treasured papal exemptions that the Miracula sancti Columbani regale in such detail, had attracted the attentions of both diocesans for centuries. It was from these quarters that Bobbio felt the greatest risk during the tenth century, under
Guido of Piacenza in the 920s and a few decades later again, under Giseprand of Tortona.
Episcopal interventions at the monastery depended on the character and ambition of the bishop as well as his official role in relation to Bobbio, which also fluctuated depending on the political positioning of these individuals to the sovereign. Despite the efforts of
